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tree, nine long nights. Pierced with a 
spear, promised to Odin, my self offered 
up to my self. Hung on the oldest tree; 
the wisest know not from where the roots 
Gian. T 

I peered downwards. I grasped the 
Runes. Screaming I took them. ..and fell 


far back from that place.” 


Odin speaks of finding the runes 
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Editorial 


This issue is the first to focus ea a particular shamanic practice - 
seldr, Seiór is a Viking ritual practise wnk a strong historical 
basis. Whilst the facus of this newsletter 1: core shamanism, | 
am interested in seiór as a shamanic way which was probably 
practised by our own ancestors 

Its a bumper issue - thirty two pages! ] have never been offered 
so much good material. | think that this is probably the first time 
that the writings of a range of practitioners of seiór have been 
gathered together like this. | am delighted by the wealth of 
information herein gathered - not simply azicles but also the 
teachings of seidr sessions. pamcipants experiences and poetry 
are all herein collected. 

Annette Host, who has been m: own teacher. will be teaching a 
workshop on seiér in England in July 1999. Details can be found 
in the Events listing. prp to all concemed for their 
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Thorbjorg the 
Little Volva: An 
Introduction To 
Seiór 


(An extract from 

the Saga of Erik 

the Red 

translated text 

edited by Karen 

Kelly) 
In that time in Greenland 
there was a geat famine; 
men who went out fishing 
or hunting had poor 
results, and some who 
went out never returned 
home. from their 
endeavours. A woman 
came to the settlement 
whose name was 
Thorbjorg; she was a 
seeress and was called the 
"Little-Volva^. She had 
once been one of nine 

ers but now only she 
was left alive. 
it was Thorbjorg's practice 
in the winter to attend 
feasts, and people who 
Were curious 10 know their 
own future or the coming season's luck often 
invited her to visit their homes. Since Thorkel 
was the head of the household it was his duty 
to find out when the harsh times troubling 
Greenland would come to an end. 
So Thorkel invited Thorbjorg to his home. and 
honourable welcome was prepared for her - 

as was the custom when a woman of this 
nature was to be received. A high-seat was 
prepared for Thorbjorg, and a cushion put out 
for her to sit on, filled with hen's feathers. 
When Thorbjorg arrived in the evening, this is 
how she was dressed: she wore a blue cloak 
which was set with stones right down to the 


hem; she had glass beads about her neck. and 
on her head she wore a black lambskin hood 
lined inside with white catskin. She had a staff | 
in her hand, with a “knob’ at its top. The staff 
was omamented with brass and set around 
with stones just below the knob. Round her 
middle she wore a belt made of either 
"touchwood" or bearskin, and on this was a 
large leather pouch in which she kept those 
chams she used in her 
magic. On her feet she - 
had hairy calfskin shoes - 
with long and strong ties. - 
On the thong-ends were 
big tps of brass or 
"lateen". On her hands 
she wore catskin gloves, 
which had white fur on 
the inside. 
When Thorbjorg came 
inside the hall, everyone 
felt bound to offer her 
fitting. and proper 
greetings, which she 
accepted with a degree of 
grace depending upon 
what she thought of the 
person involved. Master 
Thorkel took the 
prophetess by the hand 
and led her to the seat 
that had been made ready 
for her. Thorkel then 
asked her to run her Sight 
over household and herd 
and likewise the hall. She 
had little to say about anything. 
During the evening, tables were brought in and 
it should be explained what food was prepared 
for the seeress. There was a special kind of 
porridge made for her of goat's milk and for 
the meat for her meal, a heart from each of all 
of the beasts 10 be found at or around the 
dwelling was set before her. Thorbjorg had a 
brass spoon and a knife with a handle forined 
from walrus-ivorv which was mounted with a 
double ring of copper - the knife had its point 
broken off. 
When the tables were cleared away, Thorkel 
came up to Thorbjorg and asked her what she — 
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thought about the household and the folk's 
state and condition. and how soon she would 
be “tald” about the things he and the other folk 
were seeking advice and infonnauon upon. 
Thorbjerg replied that she would have nothing 
to say until the followmg morning. when she 
had slept overnight in that place. 

The next day. as nieht drew in, Therbjorg set 
out the things she needed 10 perfonn her 
spells. Thonorg asked also for women to be 
sent to her that knew the lore that was 
necessary for perfonning the incantation 
known as the Vardlokkur. However. no such 
women could be found. so a search was made 
throughout the household to find out if anyone 
was skilled in these maners. 

“I am unskilled in magic" came Gudrid's 
reply, “neither am | a volva, vet Halldis, my 
foster-mother. taught 10 me, when ] was in 
Iceland. a song which she said was a 
Varólokkur". 

"Then you are wiser in this matter than ] had 
hoped." said Thorbjorg. 

“But seidr is 2 form of lore and practise 1 feel 1 
take pert in" said Gudrid. “for 1 am a 
Christian. ^ 

"Yet it may be.” rephed Thorbjorg. “that vou 
can still prove helpful to people in this affair, 
and vet be ne “worse” a woman than before. 
But ] leave r to Therkel 10 provide me that 
«hich I need oeren 

Thorkel now 5advered and persuaded Gudrid 
atout the maiter, unti] she said she would do 
£s he asxed. The women now formed a circle 
aii around Thertiorg while she took her up her 
face on the h:gh seat 

Cudrid intoned the song so enchan:mely. and 
so well that no one present could sav he had 
ever heard it perfonned by a lovelier voice 
The seeress thanked Gudrid for the chant, 
saving. “You have attracted many spirits there 
who thought i? good to lend their ears to the 
song - spirits who earlier had wished to hold 
back from us. and paw us no attenion. And 
now many things stand revealed to me which 
had earlier been as hidden from me as from 
others | can now tell you that this famine will 
net last longer than this winter, and that the 
fonune cf the season will be mended when 


spring comes. The ills that have long afflicted 
the folk will also be mended sooner than has | 
been expected. As for vou, Gudrid, I shall | 
repay you now for the help that has been | 
brought through vou, for vour future is now 
easy for me to read. You will make a match | 
here in Greenland. and it shall be the most 
distinguished that there is. Yet it will not last | 
for a long time: for vour way lays out to 
Iceland, where there shall issue from vou a 
preat and fortunate progeny over which a 
bright ray shall shine. And so. my daughter, 
farewell now, and may all happiness go with 
vour 

After this others approached the prophetess 
and inquired one by one after things they 
wished to know. Thorbjorg was free with 
her knowledge, and very little indeed of that 
which she predicted failed 10 come to pass. 


This extract has been adapted from several 
translanons including that of Jones, Gwyn, 
"The Norse Atlante Saga: Being the Norse 
Vovages of Discovery and Settlement to 
Iceland. Greenlamd and America”. published 
London. Oxford i niversqty Press, 1964. 
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Charm for banishing sickness 
Old Germanic Charm 


Early. ] wake. with bitter dew. ] wash. 

To the sun. ] address myself, I glorify God. 
Sicknesses facing me, 

Go in the div trees. 

The deep swamps. 

There where no man walks, 

There where no anima! w ades, 

There where no bird flies. 

If vou do not obev me. 

] will dry vou on the rays of the sun. 

I will wear vou out with the intensity of the | 
sun. | 
] will drown vou in the bitter dew, | 
] will feed vou bewitched bread. 

I order you to leave (name the patient) 

To no longer tonnent him (or her). 


Close to Nature: 
An Interview With 
Annette Host 


Interviewe 
d by Karen Kelly 


Can You Say 
omething About 
Seiór Is? 
| If you strip the seidr 
ritual Structure as 
n described in the written 
| sources to the bone. 
then you have the staff. 
the song and the high 
seat. Both the staff and 
. the song are wonderful 
and powerful — in 
themselves, but it is the 
combination of staff. 
| sone and high seat that 
r s the unique 
of seiór. They 
It essential if you 


volva sits on the high 
seat holding onto her 
staff. surrounded by a 
circle of singers The 
song carries the volva 
into an altered state. of 
awareness, into the 
spint world. There she 
meets with spirits. gods 
and forces, and puts 
|j aptent her request for 
help or knowledge. 
| When her main task is 
completed and the song 
jur , the volva is 


E between the 
worlds" and m this 


state she can give eracular answers to 
questions from members of the group. 
] would also refer people to my article “The 
Staff and the Song" (see Resources). 


How did You First Come Into Contact 
With Seiór? 
| got into contact with seiór 
through the Swedish shamanic 
network called "Y gedrasil" in 
1987. I believe that th 
the very first. to e 
with seiór. [t was there that ! 
got my first practical 
introduction, attd | went home 
and staned to study the 
sources and decided to give it 
a slightly different approach. 


What Role Does It (and 
Shamanism More 
Generally) Play in Your 
Life? 

At first | had a fascination 
with seiór, a curiosity about 
this tradition that had grown 
out of the same land and the 
same light that | have grown 
out of. !t was like being in 
tent, Now that has grown 
into a more mature and ‘sober 
and clear eyed love and 
respect for the tradition of 
seiór. 

In all of the tune ] have 
practised shamanism | have 
had two strands that are very 


dear to mv heart - one is seiór | 


and the other +s the moon 
cycles. It's hard to say which 
of them has done what. but 
those two ways, together with 
the on-going 

between Jonathan (en ) 
and I, have really impressed 
on me the need for rooting our 
shamanic practice in Nature 
as the everlasting source of 
power and guidance. What 


that means to me 1s that ] consider myself an 
apprentice to the Moon. to the Night. to the 
Crow, to the Elder Tree, to the Wind. 
Shamanism in general is simply the heart sign 
and leading star of my path. 


Do You Feel It is Important To Practise A 
Shamanic Path That Draws From the 
Ways Of Our Physical Ancestors? 


The way vou put this question makes me ask 
why does one want to practise shamanism. If 
the main thing is to help onese!f and others 
then the important thing is to feel connected so 
that vou are part of the flow of life power. 
What | think vou are really talking about is the 
need for roots in order to feel connected and 
have a sense of belonging. 


| know people hunger for roots. For me it's 
important that my practice is rooted in the land 
l am living on. That can be different for other 
people. But as long as it's something that 
connects «ou, that makes vou feel that vou 
belong, then that is fine. | don't see that it has 
to be connected to vour phvsical ancestors. 
That would automatically narrow that 
connection down to only human beings and 
again tends to exclude everthing else that we 
also grew cut of. 


Does This Mean That In Order to Practise 
Seiór We Need to Follow the Religion of 
the Vikings? 

] am glad that vou bring this up because | 
think that this lingers maybe unconsciously in 
many people's minds. 11] put it this way. a lot 
of the research connects the seiór with the 
Viking Age. with the Aesir and especially with 
Odin, This is without considering the fact that 
seiór is much older than the Vikings. 1s much 
older than the Aesir tods. | want to go behind 
the filter and structure of anv religion in my 
seiór working to the source of the spirits and 
powers of Nature. That is the same for us as 
for the old ones - it is timeless. | don't see 
selór as bemy necessarily part of any religion. 
I really want to emphasise connecting it o the 
power and spirit of Nature rather than any 
religion. 


If we should relate seiór to any religion it 
would be much more relesant to link it 10 the 
alder fertility religion of the Vanir. They are 
the Nordic gods and spints concemed with 
fertility, sex. magic. peace and abundance. 
We know the main gods of the Vanir: Frey, 
Frevja and Njord. But what is interesting is 
that they were inseparable from groups of 
spints of the land and Nature. Frey ts 
connected with the Elves (alfar), Freyja with 
the Disir and sometimes the whole group so 
Vanir is called Elves. So they are much closer 
to the Earth and shamanism. | think most 
people don't really know about the Vanir, so 
they have not vet been the object of romantic 
interest. However they are much more in 
hannony with some important aspects of seiór, 
such as the ecstasy and ergi. In fact I find it 
very peculiar 10 connect our new seidr in this 
time with the religion of the Aesir that. in its 
historical context, was very ambivalent and 
even sometimes hostile to its practice, 


However now that we know how a seiór 
works | prefer to let go of all that historical 
fringe and concentrate on the timeless aspect 
of seiór. We are not recreating the past. 


Traditional Shamanism Places A Great 
Deal Of Importance On Spirit Helpers. 


Can You Say Something About The Role | 


Of The Spirits In Seiór? 


My experience is flavoured a lot by the fact 
that | have chosen shamanism as my starting 
point for working seiór. Still after all of these 
years | think that this is a very sound base to 


work from especially 10 dea! with the powers | 


and spirits that we meet in seiór and in a lot of 
other magic work and shamanic work. Really 
] don't sec the role of spirits and powers in 
seiór as different from my other experience. 


| find it important to alwavs use the essential 
shamanic work principles that we train from 
the basic course: That your intent is clear. 
That vou only "work" when vou are in good 
contact with your spirit helpers or spirit 
ieachers. And that your relationship with 
those spirit helpers is based in co-operation 
and trust, not on a need to control. When i her 
of problems in shamanic or other branches of 


This is the 

line e that is just as sent for doing 

ered, fruitful seidr work as for any other 
i shamanic work. 

1s 

| n The Ecstatic Nature Of Seiór, Do 


You Feel It Requires More Discipline 
Than Other Shamanic Practises? 
is very connected to what we just talked 
| see seiór as a somewhat advanced 
dera work because ether is not so much 
in the framework to hold onto and sometimes 
1t happens in seiór that we meet an awesome 
raw earthy power. You, 
; put it yourself 
in saying that 
ves the greatest 


in haf basic 
anic discipline that 
makes you skilful in both 
sei and other shamanic 
werk 
Many of the Sagas 
Speak of Seiér as 
Being Associated 
With Women. Do You 
Feel That This Is 
. Particularly A Female 
_ Shamanic Practise? 
No. 1 do not. Again we 
ld remember the limitations of the written 
s and the society that they came from. 
' found its fonn m the older fertility 
gion which is closer 10 Earth and Nature 
than the younger Asatru. Some scholars have 
f the reasons for the female practitioners in 


E f 
i Ri. a lot of icon over ergi in UE x wntten 
sources. The Viking understandme of ergi 
meant a linking together of unmanliness, 


magic skilfulness and sexual perversion. If 
you look at these concepts you will see that 
only one - skill in magic - is an objective tenn 
and the other two are very subjective and 
relative. They depend on how society defines 
manliness and acceptable sexual behaviour. 
Our definition is hopefully not the same in this 
day and age as in the militant’ masculine 
Viking society. ] would say to put it bluntly, 
that ergi back then expressed macho Viking 
paranoia for being a “soft man". However 
what that is might be what we todav would 
call a “whole man". l 
] was mighty intrigued about ergi when Ws 
read about it. The understanding that 
finally grown out 
Practising — seiór f 
many years is more li 
what is all the fus S 
about! 
understanding is 
erg is "just" e 
acceptance of the full 
force of life power of 
Eros and the skille 
magical use of it. Sei 
practice, like much 
shamanic Practise, 
includes a voluntary 
loss of control. du 
sometimes we meet this 
untameable power of 
the Earth or Nature 
which can also have a 
sexual or erotic streak 
to it. And the way to handle it i: 
ride it . surrender to it. This was v 
man" in that militant masculine Viking society 
could not deal with, but that does not really 
need to concern us at all. 


The Practitioners of Seiór in the Sagas 
Seem to be at least As Often Involved in 
Cursing As In Beneficia! Magic. Do You 
Feel That Seiðr is Associated With Any 
Ethical Framework? N 

A method or tool like seiðr does not have an 
ethical framework. It's the user or practitioner 
that has ethics. | know that all of this about 
ethics or seiér as hannful magic gets people 


both scholars and new practitioners all 
confused. Parl they fall prey to the bad talk 
of seidr and partly they forget to look behind 
the fonn to the enemy aspect of seiór. 


If we look at the nature of seiór we see two 
basic types of practice One is seidr 
concemed with knowledge, what we might 
cal divination, and the other is seidr 
concemed with power. Seiór concemed with 
power works by gathering power and sending 
it in order to influence a distant being or 
object. Whether this is hannful or healing is a 
result of the ethies of the practitioner, it is not 
a result of the method, There is nothing 
mysterious in this. 


Please don't stare yourself blind looking at 
wrinen sources which were for the most part 
wrinen by people who did not look positively 
at seiór or at magical work at all. What vou 
can do is simply remember your general 
shamanic training. and keep vour intent clear. 
Remember to distinguish between power as 
macht (or might) and power as kraft (or 
energy) and then you have nothing to worry 
about. 


Many Of the Techniques Of Shamanism 
Are Associated With Healing. Can Seiór 
Be Used For Healing? 


To this ] would say that it can but why should 
it Gfien 1 see that people are in such awe 
Over se1or because it is an old North European 
tradition that they som of forget their feet 
When von stan learning to use seór vou will 
see that it is really just another wav of veitmpg 
into contact with the spinis. It's another 
method or ritual tool in your tool kit. When 
vou get it incorporated into your shamanic 
practice vou will only get it out and use it 
when it is the most fiting tool for the 
occasion. Seiór is wonderful as a community 
ritual for gathering and sending power for a 
common cause. It's great for divination or for 
getting answers for a lot of people. It vives a 
great sense of comnumity that people 
appreciate also in this culture of separation 
and isolation. And it can be used for healing. 
But in my opinion the high seat and the staff 
sort of vet in the way. ] would rather start out 


with free style shamanic healing werk with a 
circle e: support of family or community. The 
circle can support the shamans work and help 
maintain the shamainc state of awareness by 
singing the healmg songs while the shaman 1s 
workme For me this has the same qualities 


Most Shamanic Practitioners Balance 
Community Based Practises With Work 
Out Alone In Nature. What Nature Based 
Practises Are Associated With Seiór? 


There ts a different kind of seidr that is not the 
big communal affair that is a solitary way of 
contacting the spirits and powers and this is 
the sitting out or “utiseta’. And if you do a 
sitting cul as a seidr. it's strong and beautiful. 
Using this method has really for me cast a new 
light and new inspiration on the other wavs ! 
work shamanically for the same purposes. 
There is evidence in the old sources that this 
has also 1aken place earlier. The whole poem 
of the “Voluspa” seems to be an unerance of 
such an experience. It's seems so natural 10 sit 
on vour seat with vour staff and sine vourself 
into contact with the wind. with the night. with 
the animals, with the spirits out here. If it was 
not already indicated in the sources we might 
have 10 mvent itt But please do not do this 
without the proper training. and good 
grounding. Otherwise it can be œ erwhehmng. 


How Does Seiór Connect To Later Folk 
Witchcraft Practises? 


It connects in a lot of ways to later folk magic. 
it didn’t just disappear. in Scandinavia tls is 
expressed very clearly in that we in that we 
have the same title “troldkvinde™ for a seidr 
practitioner and a later village witch. It was 
used nght up until the eighteenth century 
instead of “heks” (witch). Now try to forget 
evervilung that vou have been told about 
witches Just ts 10 imagine the seidr pracuse 
Irvine to go on even in spite of a more hostile 
climate The seiór tradition did not continue in 
an isolated way. it was part of the whole 
Nordic tradition of seiór. rune magic and 
valdr The first thing that seems 10 disappear 
from a shamanic tradition in hard mnes is the 
change of consciousness, the trance. What is 


left 1s spells and magic that does not have the 
change of consciousness but which is still very 
closely related to Nature and to Nature spirits. 
So vou can indeed say that there is a 
connection and a fascinating one. When we 
practise seiór we learn what the medieval and 
later folk magic grew out of lt gives us a 
knowledge about the factual, historical witch, 
from the inside, from the roots. | often call the 
volva the great great grandmother of the witch. 


Where Is Your Own Practise Taking Your 
Right Now? 

It's taking me farther down the winding path of 
seiór and shamanic singing. 1 have no idea 
where it's poing to go and it can go as slow as 
it wants. On this path ] feel very much at 
home without knowing where | am going to 
go. But | think that there are a few things that 
are going to stay as very important for me for 
to how to practise seiór. ] would put it this 
way. Keep it simple. Keep it shamanic. Keep 
it close to Nature. 


> she runs the Scandinavian Cemre for 


hamanic studies. in Copenhagen. She is 
ruming a course on ser in England in July 
1999. For more details see the Evens listing 
ar call Karhv Fried on 0181 4593028 
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Contacts For | 
Drumming f: 
Groups 


One way of connecting wnh other people 

who are workmg with core shamanism is to 

join a drumming group. Most groups meet 
monthly or more frequently and meetings 
include journeving, dancing and healing 
work. 


new members ] 


London Open Drumming Group 

The group meets monthly on a Saturday to 

work with journeying, dance and song but 

more than that to deepen our relationship 

with the spirits. The group is open to people 

who have done a basic workshop in core | 
shamanism. i! 
Karen Kelly 01223 562838 

David Scott 0181 5169145 

Other London Groups 

Howard Charing 0171 567 4061 
Herefordshire i 
Angela Davis 01568 615837 l 
Norfolk 
Michele Brown 
Scotland 
Sarah Currier 


01328 711168 


15 Tnnity Crescent 
Edinburgh EHS3ED 
Warwickshire 

Frances Ommaney 01926 881772 
Worcestershire j 
Jan Wood 01386 146552 

Yorkshire 

Jane Shutt and 


Christine Marks 01751 417795 


Seeing For The 
People: Working 
Oracular Seiór in 
the Pagan 
Community 


Diana Paxson 


“4 woman was named Heide. She was a 
volva and a seidrkona and knew unspoken 
fates by her knowledge. She travelled widely 
to feasts throughout the land, as she was 
hidden by farmers, She would tell to men 
their destiny, of the coming winter or other 
lots. She had thirty men wih her, fifteen boys 
and fifteen maids. That “was a 
great company of Singers 
for they were well skilled 
m chanting. as was she,” 

(The Tale of 
Arrow-Odd, 


The ability to move into 
an altered state in which 
one has access to 
information not ordinarily 
available is a natural 
human capacity. In pre- 
Christian Scandinavia the 
ability to use a trance 
state for purposes which 
ranged from  weather- 
working to prophecy was 
called. sevdr. In. later 
times it was mostly 
practised by solitary women in privacy, but 
onginally both male and female seers went 
about with their apprentices to feasts and 
festivals and served their people as shamans 
do in tubal societies in other pans of the 
world. 


In 1989 ] set out to recover the practice of 
oracular seiór. or spae-craft. in order to serve 


the developing heathen, pagan and altemative 
spirituality community as the Volvas served 
their communities in ancient davs. Studies of 
ethnic shamanism makes it clear that 
traditional shamans need people to work for-- 
an outlet for their spiritual energies. ] believed 
that working in a group context would both 
intensify the enenry and keep it focused, and 
that a practice based on a careful analysis of 
the references m the old literature, interpreted 
in the light of what we have leamed from 
sunavmg shamanic cultures and core 
shamanism, could be successful in a 
community dedicated to recovering the Old 
Religion of Nonhem Europe. 


This hope has been justified. 1 am fortunate 
enough to live in the San Francisco Bay Area, 
which has a large and vigorous neo-pagan 
community which is very open to new ideas 
and includes a great many talented people. 
several of whom enthusiastically supponed my 
efforts. This was essential to the development 
of an approach in which 
a small zroup of people 
serve a much larger one. 
The counsel and suppon 
of members of the Troth 
and the larger Asatru 
community have 
deepened my 
understanding of the 
Seurces. During the past 
ten vears. my group has 
become a training circle 
which meets regularly for 
Practice. and perfonns 
oracular seidr for the 
public several times a 
vear at festivals and other 
Occasions. In addition, | 
have conducted training 
workshops all over the 
US, and in the Netherlands and the United 
Kingdom A number of those so trained have 
begun to develop working groups of their own. 


Spae-crafi is only one aspect of seiór. and this | 
approach to its practice is cenainly not the 
only one. However i has proved to be a 
dependable, repeatable and useful way of | 
working in the context of a community. 


The raw matenals for the recovered practice 
of seiór are found in descnptions of magical 
acuvity in the Eddas and sagas of Iceland, 
folklore studies. and other early literature. 
The sagas m particula feature many 
references to seiór practices (usuallv translated 
imo English as "witchcrafi"). The most 
detailed is the well-known account of the visit 
of the Volva Thorbjorg to a Greenland fann in 
the Saga of Erik the Red (see paves 3-4 of this 
issue). The purpose of her visit is to perform 
spae- to speak prophecy (this term survives in 
the old Scottish "spae-wife" as a title for a 
fortune-teller). 
From this and other references we can identify 
cenain common structural elements. The 
seeress makes a connection with the local 
"wights" or spirits, and she prophesies from a 
serórjall r-- a high seat or elevated platfonn of 
some kind. She wears special clothing and 
carries a staff, and trance is facilitated by the 
singing of a special song. 
For insight into the actual process of question 
and answer, we can look at the three poems in 
the Elder Edda in which the god Odin travels 
the Undensorld to question the archetypal 
All three feature a panern of repeated 
phrases which seem to tngger conditioned 
responses, as in hypnotic induction. Finally, 
one may seek models for a trance journey to 
the Norse Othenworld in mythic cosmology 
and accounts of legendary joumevs, which 
describe the landmarks by which one may find 
one's way through the Germanic sector of the 
collective unconscious. 


From these clues, we have derived a ritual 
format in which the seer or seeress, supponed 
by a trained team, interacis with the 
community to use trance to access insight and 
infonnation. The querents are essential, since 
their questions stimulate the vistons. One or 
more seers (depending on the size of the group 
and their level of experience) answers the 
questions. The interaction is facilitated by a 
Guide, who must possess the shaman's ability 
lance on the threshold between the 
worlds, aware simultaneously of how the seer 
ds doing and what is going on in the circle. 


The larger the group. the more important it is 
to also have "wardens". who help to contain 


the energy, assist questioners whose answers 
have hit harder than they expected, and guide 
anyone who has to leave early back up from 
the underworld. Sometimes there are also 
assistants who stand behind the high seat to 
steady it and to channel energy to the seer. An 
experienced seer can peifonn without the 
support of a team, but the more suppon he or 
she is given, the more power is available for 
answering the questions. Ideally, seer and 
people interact in an exchange of infonnation 
for energy. 

The ceremony itself has four phases: 
establishing the context, the journey, the 
questioning, and the return. For our ancestors, 
living in a shared culture and environment, the 
first phase would not have been necessary, 
although there is often a significant amount of - 
Preparatory ritual or festival activity in 
traditional shamanic perfonnances. For us, 
defining the circle of energy and honounng the 
dwarves of the directions serves to centre and 
balance. Singing the "summoning song" and 
invoking Freyja, the goddess who first taught 
Seiór, and Odin, who shows us the way 
between the worlds, moves the group, which 
at a large festival may include individuals from 
a number of different traditions, into the same 
cultural context. 

This shared "head-space" seems to help 
people move into the next phase, a journey to 
non-ordinary reality. This is a pathworking-- a 
trip to Midgard (the inner aspect of our own 
world), and from there to the "world" on the 
Cosmic Tree where the seer will seek 
answers. The joumey is narrated either by 
the Guide or by the seer. Generally the 
destination is the wate to Hel. domain of the 
ancestors, which seems to be the best location 
for answering most kinds of questions, 
although some may require the seer to joumey 
elsewhere. It features topographical details 
drawn from the old stortes, and directions are 
clearly noted to serve as markers when it is 
time to return. By sharing this journey. all 
panicipants enter a light trance state which 
seems to facilitate rapport. 


The third and longest phase is the actual 
questioning. in which a song is used to power 
the seer's journey through the gate and into a 
much deeper trance. The more vigorously the 
people sing, the easier it is for the seer to 
make this transition, which often feels rather 
like a rapid descent in an elevator. At this 
point, the seer enters an extremely passive and 
receptive state, in which voluntary action is 
neither possible nor desired. 
One floats. waiting, until the 
Guide says the words to 
which the seer has been 
trained to respond. 


When a question is asked, an 
image begins to fonn. 
Sometimes the seer does no 
more than to describe what 
she is seeing. At others, once 
the vision has been 
communicated, an 
interpretation may emerge as 
well. Occasionally, the 
answer iS an instant 
conviction of "ves", or "no". 
Imagery is dream-like. and 
like a dream. if it is not 
discussed after the session, 
memory of what has been seen will fade away 
Often, the question makes no sense at all to 
the Seer. who can only report what she or he 
sees and hope it is helpful. We have found 
that the more focused the question is. and 
especially. the more need or emotion is behind 
it. the easier it will be to get an answer. 

At one session ] was asked “Why. Lih?" A 
request for elaboration only produced a 
repetition from the questioner, who later 
reported that she wes at that point in too deep 
a state of trance herself to say more. The 
imavery that came to me was of a garden, and 
the natural processes of death and rebirth 
Aficnvard. the querent told me that “Lily” was 
her cat, who had died and been buried in the 
varden, and that the answer had in fact helped 
her to accept her loss. 

Naturally. the questioners who get good 
answers are the most likely to report back. so 
we have no data cn the percentage of accurate 


responses, however at times the rapport 
between questioner and seer approaches 
telepathy. [ particularly remember a question 
from a woman who said she was becoming 
discouraged about her work and wanted to 
know if she should change. What ] saw was a 
mouse in a wheatfield. mnning about among 
the stems and collecting fallen grains, which 1 
interpreted to mean that although she seemed 

to be making no progress, it 


would all add up to 
something valuable 
eventually. | was later told 


that the querent was a rodent 
biologist who spent her 
summers collecting data and 
her winters working as a 
waitress to fund the next 
season's research. 


The fourth phase of the ritua! 
is the retum, accomplished 
bv narrating the joumey | 
back to ordinary reality, 
paving panicular auention to 
the landmarks, and singing 
another song. We have 
learned to have water and 
salt available to help ground 
the seers and other participants afterward. 
This is especially important at festivals, where 
evervone is in a heightened state of awareness 
already. Effective trance work can open up 
the pssche and sometimes cause considerable 
emotional upset, and those who engage in it 
must be willing to take responsibility for the 
results. We always recommend that those 
whose answers suggest life changes pet a 
second opinion through divination, and make 
sure that team members are available to help 
counsel any who need help working through 
the implications of their answers. Very 
occasionally, an individual who is alreadv in a 
vulnerable state may leave "soul parts" in the | 
Othenvortd and require a retrieval. This is one 
reason we caution participants ner to po 
through the Gate with the Seeress. 


Each vear has brought new insights into how 
the process works and how to train people to | 
practice it safely and productively. At times. 
thé ritual can have the flavour and impact of 


(One 


participant 
remarked, "Gee, it was just like something out 
of National Geographic"), while still being 


an ancient cere monv 


responsive to contemporary needs. For me, 
and } think for many others, working oracular 
Seidr has been rewarding indeed. 


Diana L. Paxson has been a priestess of the 
Old Religion for twenty years. She is the 
founder of the Fellowship of the Spiral Path 
and an Elder in the Covenant of the Goddess 
and the Troth, whose journal, Idunna, she 
now edits, She is also known as a writer of 
historical and mythological fantasy, including 
the Wodan's Children trilogy and a new 
Arthurian tetrology, Hallowed Isle, and 1s a 
regular cantributor to Sagewoman and 
Pangaia magazines. 
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The Nine Worlds 
And The Tree: 
Seiór As 
Shamanistic 
Practice In 
Heathen 
Spirituality 

Jenny Blain 


In today's  Heathenism 
there tends to be a 
distinction between magic 
and celebratonv-religion. 
Quite a number of people 
do not engage in magical 
practices, but do talk to 
the Goddesses and Gods, 
or spirits of the land in a 
very matter-of-fact way 
without expecting direct 
communication, and 
engage in mtual without a 
deliberate change of 
consciousness other than 
that occasioned by the 
concentration — involved. 
Others, however, use 
magical techniques which 
fall into three main 
categories: galdr or sung 
magic, runic magic. and 
Seidr. Until quite recently. 
most people who did ‘magic’ tended to use 
tunes either for divination or for spell-work by 
means of rune-charms (combining galdr and 
ninic magic) The community is changing, 
though, and | am increasingly seeing people 
who are using consciousness-altering, ecstatic 
practices. including journeying for divination, 
for healing. for what a fiiend calls ‘de- 


ghosting’, or for gaining personal knowledge 
and self-development. Groups are ansing, of | 
people who help each other leam the old | 
shamanistic techniques of the North. The most 
recent issue of the journal Idunna, produced 
by The Troth in North America, is devoted to 
Seiór practice. 


What we know about Seiór comes largely 
from the Icelandic Sagas and Eddas. where 
there are various accounts of magic-workers, 
at least some of whom appear to be using 
‘shamanistic’ techniques: the Greenland 
spakona (spae-woman, prophetess) in the Saga 
of Eirik the Red being the most clearly- 
described example. People today are drawing 
on these accounts in constructing their 
practices, for instance those who practice 
Oracular Seidr use the 
account of this 
Greenland 

prophetess, and the 


possible fonnulae 
given in some of the 
Eddic poems 
(Vóluspá, Balder's 
dream, and the Lay of 
Hwndla, as Diana 
Paxson _—_ describes). 
The saga accounts 


were composed, the 
Eddic poems wnten 
down, posi- 
christianization. but it 
seems likely that the 
practices referred to 
had remained par of 
popular awareness. 
that is, the possibility 
of their occurrence 
was still part of the 
culture. Indeed. 
lónmundur Ingi of the Asatniarfélavidh of 
Iceland maintains that some practices of 
Icelandic folk-magic represeni a continuation 
of seidr-magic into the present day. Traces 
appear in other areas of Northern Europe: for 
instance, in Scotland, the ‘spaewife’ remained | 
pat of the culture. although wih little 

evidence that her practices involved ecstatic 

trance, and a number of practices related 10 | 


| 


divination or spae-working have persisted until 
the present-day, though — stripped of 
spiritual/ccstatic content. 

However, it's unlikely that Heathen Northem 
European culture in ‘Viking’ times (the periods 
described by the Kings' sagas and the sagas of 
the Icelanders) could be convincingly 
described as 'shamanic'. There quite possibly 
were shamanic communities here and there, 
but overall in the period for which we have 
any kind of after-the-fact record, no. These 
were times of political change, and there is the 
suggestion of suppression of Seidr/shamanic 
activity, but rulers who were themselves 
heathen as well as those who were Christian. 
There were shamanistic things people did, 
magical practices that in the view of the later 
writers of ‘historic’ accounts were connected 
with Saami shamanism, ways of connecting 
with spirits and getting knowledge that used 
ecstatic trance, but most of this was on a 
private or semi-private basis, not centrally part 
of the culture by these times of the 9? and 10" 
centuries of the common era (Blain, 1998). (1f 


you go far enough back in Nonhem Europe 
you get to shamanic cultures, obviously, but 
present day Heathen practices are mostly 
based on what can be gleaned from the Norse 
and earlier Anglo-Saxon written material.) 


The sagas were written during a particular 

period of history, and tell of an earlier period. 

Anthropologist Kristen Hastrup says that the 
objective of the saga-writers of the 12" and 

13 centuries was to tell Icelandic history in a 

particular way, though family stories (Hastrup, 

1996). The sagas do not deal with ‘community” 

Or ‘society’ as such, rather with the relations 
and happenings of particular families. 
According 10 Borovsky (1999:7). ‘the sagas 
can be read as documents that straddle the 

terrain between (oral) "history" and (written) 
" because they were intended to 

provide the medieval audience with a sense of 

their past that would resonate with the 

present, The descriptions of seiórworkers 
. appear as pan of this construction, and for the 
most pan Seidr is performed against the 

protagonists of the sagas. There could be 
reasons for this: some members of the 
| Icelandic church had become versed in certain 


kinds of magic, including galdr and to some 
extent foretelling not associated with 
Various kinds of magic were Prasstingd DONDE 
laws in Jónsbók, after the (13" century) 
annexation of Iceland to Norway, as 
punishable by death. These included "sorcery 
and spae-working (foretelling) and sining out 
to wake up trolls and practising heathenism". 
In actuality, no-one was convicted uni 
Iceland's small witch-craze in the 17™ cent 
long after official religion had changed f 
Catholicism to Lutheranism (Hastrup, 1990). 
The proscription shows however that "Bv the 
act of sitting out, which was a metaphor for 
leaving the ordinary social space, it was 
possible to invoke supernatural bein 
(Hastrup, 1990, p. 391), and that the 
invocation of these beings, by the time of. 
writing, was regarded suspiciously z 
it was regarded with equal suspicion in the 
10 century is not clear. Some early accounts 
(of for instance the activities of Queen — 
Gunnhildr, a noted seiórworker and political 
figure) suggest that seidr-magic was more 
acceptable, more pan of the community, 
whereas in later ones Seiór is negatively. 
construed and Gunnhildr has become the 
archetypal sorceress, 'the prototype of evil and 
revenging women in the old Norse corpus’ 
(Jochens, Old Norse Images of Women, p. 
180) However we arc told that Gunnhild's. 
husband and father-in-law, Eirikr Bloodaxe 
and his futher Haraldr Fairhair, ‘hated Seiór' 
and put to death Eirik's half-brother together 
with eighty sciórworkers: indication both that 
Seiór was perfonned, and that it was not 
favoured by some of the power-seekers of the 
time. l 
Exactly what was meant by Seiðr, in these 
accounts, is unclear, and it is possible that the 
meaning changed over time. However there is 
indication that spirits were invoked for their 
assistance, that the person might call the 
spirits to her or himself, or joumey elsewhere 
to receive their aid or seek knowledge 
(possibly in changed form, as one who was 
hamramr, shapestrong). Snorri Sturluson in 
Ynglingasaga describes the magical pra ices 
engaged in by Ódhinn, who :- could transform 
his Jhiape: lus body would lie as if dead. or 
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asleep; hut then he would be in shape of a 


fish. or worm, or bird, or beast ... Sometimes 


even he called the dead out of the earth. or set 
himself beside the burial-mounds; whence he 
was called the ghost-sovereign. and lord af 
the mounds... Odin understood also the art in 
which the greatest power is lodged, and which 
he himself practiced: namely, what is called 
magic [Sewr}, By means af this he could 
know beforehand the predestined fate of men. 
or their not vet completed lot; and also bring 
on the death, ill-luck. or had health of people. 
and take the strength or wit from one person 
and give ıt to another. But after such 
witchcraft followed such weakness and 
anxiety fergi], that it was not thought 
respeciable for men to practice it; and 
therefore the priestesses were brought up in 
this art... (Snorti Sturluson. Trans. Samuel 
Laing, London, 1844, Online Medieval and 
Classical Library Release 
=) 5b, 

http;/; sunsite.berk:elev.edu/ 
OMACL/Heimskrzinela/ynel 
inga.honl) 

And indeed, in the old 
literature, Seidr appears 
primarily as women's magic: 
taught first to the -£sir by 
Frey ja. according to 
Ynelingasava. In the Eddic 
poems. we are introcuced to 
the volva. or prophetess 
who speaks the great poem 
Voluspa (the speaking of 
the seeresst. and te Heidhr 
{who may be Freyja herself. 
or inay be another name for 
the volva who is speaking). 
Frevja in the poem Lokasenna is described as 
Tordedha', a word for a (usually evil) magic 
working-woman. In the sagas. in addition to 
Thorb jorg the seeress of Eirikr the Red's saga, 
there are numerous w omen who are described 
as seiórkonur (seiónvomen), or as illusion- 
workers or shape-shifters, These include two 
seeresses from Kormak's saga, Katia from 
Eyrbyggja sara, the Finnish’ seiórworker from 
Vatnsdala saga, Oddbjóre of Viga-Ghuns 
saga, and more. tcgether with the many 


Spi 


Talk 


seeresses named 'Heidhr who appear in 
Landnamabok and Hrolfs sara Kraka, Orvar- 
Odds saga, and many others. (Indeed it seems 
that by the end of the sava-writing period. the 
name 'Heidhr had become synonymous with 
‘seidrworker’.) Some of these sagas deal with 
the everyday lives of Icelanders, and while 
they were composed some two centuries after 
the episodes they purpon to record, people are 
portrayed in them as engaging in activities of a 
fairly usual kind, so that the concept of the 
seiónwoman or volva seems one that was 
generally acknowledged, Jenny Jochens says 
that 

Tapping ancien custom embodied in oral 
tradition and reinforced by persistent social 
practice, these narratives... give credence to a 
historic reality af prophetesses among pagan 
Germanic-Nordic tribes. Equally important. the 
lierary proliteration of the sibvls in the 
thirteenth century. stiggests 
that they were part of the 


pagan umes. —(Jochens, 


1996: 116) 


But while the accounts may 
give ‘credence to a historic 
reality of prophetesses,’ 
they also portray 
seiórwomen as ‘fordadha’, 
doers of evl deeds, 
seiónnen as 'ergi'. ‘arer’ or 
'raer', a disputed word that 
has been translated as 
cowardly. unmanlv, 
sometimes said to imply 
homosexuality, and one of 
the few words for which 
provision was made in 
Icelandic law, that its saving without cause 
would be cause for outlawty. 


It seems therefore that not everyone supported 
the practice of Seiór. and even people who 
made use of the services of seeresses or seers 
might tum against them. as in Kormak's saga. 
Furthermore. there are no references (that | 
have found) to Seiór used for healing, only 
that the strength of one person could be given 
to another. Some people within today’s 
heathen community have concluded that the 


| 
| 


ceniemporary perception of | 


tenn ‘Seidr was synonymous with ‘evil magic’ 
Others consider that Seidr is too mvolved with 
changes in consciousness, too associated with 
the ‘new age’, for a religion of (assumed) 
Viking warriors. Seidr is therefore contested 
in today's practice 

An ongoing debate exists over the word ‘ergi’, 
used to refer to male seiðrworkers on various 
occasions in the sagas. and in the Eddic poem 
Lokasenna. Some heathens shun Seidr because 
they fear a link with homosexuality. Others, 
like French seidnvorker Yves Kodratoft, 
maintain that the word does link Seidr with so- 
called ‘receptive’ sexuality, whether of women 
or of some gay men. in the past, but that for 
various (as yet, unspecified) reasons this need 
not apply to male Seiór practitioners today. 
Jordsvin. a gay male Seiór worker. points out 
that in practical ability to ‘do Seiór. women 
and gay men seem more able to effiect the 
change of consciousness required. but that 
heterosexual men can do this also: they may 
have to work harder to achieve the same 
effect. One suggestion frem several 
seidrworkers is that Seir work requires a ‘loss 
of ego’. a setting aside boundaries of self and 
other and decentralizing of self This is 
counter 10 hegemonic masculinity in North 
America and Europe today (Blain and Wallis, 
in press). If ‘real men’ are expected to ‘be in 
control. and Seiór imvelves relinquishing this 
control. be it to spirits, deities. ghosts or 
ancestors, to do Scidr is to become dc- 
masculinized. Yet this in itself is capable of 
many meanings, and this ambigi may be 
seen as a strength. Today the word ergi’ takes 
on a new meaning in the light of debates about 
the need for men and women alike to 
understand the world rather than seek to 
dominate it, to listen to voices of others 
around them in an imcreasingly multivocal 
society, as we move into a new century and a 
new miliennium 

Todays sciórworkers are drawing on a rich 
resource. in the old fiterature and ihe. folk- 
practices of the countnes of the north. and 
drawing. too. on knowledge of shamamc 
practice elsewhere Seðr is being constructed 
in many «avs, in man places: emerging from 
study. emerging from folk-mayic. from sagas. 


from folk-tales or fairv-tales, from history and 
from imagination, in ways thar fit places aud 
peoples, landscapes. wights or spirits and 
specific cultures of the communities and 
individuals concemed. Oracular or high-seat 
Seidr is only one practice, though perhaps the 
most ritualized and community onented, and 
obviously based in saga description. Seidr can 
be used, as stated at the commencement of this 
article, for healing, 'de-ehosting', for what 
seiórworker Bil Linzie terns ‘whole-making’. 
which includes all of those and more. 


The seiórworkers | have interviewed involve 
themselves in a range of activities requiring 
altered states of consciousness. Thus. Bil 
works as a healer, or ‘wholemaker': though a 
considerable portion of his work is with those 
who are dying, to enable their transition as 
‘whole’ beings. He will meet ancestors. ghosts. 
bridge worlds of living and dead for those who 
seek his help. In different ways, Jordsvin uses 
techniques derived from oracular Seiór to 
bridge between worlds, enabling spirits 
trapped in the "wronp' world (and causing 
trouble for householders) to pass through him 
to their next ‘home’. The ancestors who help 
him are not all heathen. and nor are the people 
whose houses he 'unhaunts' but his practices 
remain based in heathen cosmology of the nine 
worlds, the well and the tree. Winified uses 
techniques of spae-working to counsel and 
guide: she becomes a link between deities and 
thosc who come to her for counsel: but shc 
does not use the tenn 'Sciór' for her divinaton 


and counselling practices. For Thorgerd. seiór- , 


journeving becomes a wav to connect with 
Heidhr, who seems to be mistructng. her m 
herbalism by this means. She and others point 
out that the ability to bless is the other side of 
the ability to curse. 


Many of those who do Seiér or spac-working 
state that their Seiór has broadened their 
awareness of themselves and their relationsInp 
with past and present. with earth and ancestors 
and spints and with the deities and wihts of 
Heathenism. For at least some. it seems that 
sciÓr-work becomes a way 10 move away from 
the hegemonic discourses of idenuty. gender 
and ethnicity within mainstream western 
Societies. and create identities that are more 
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fluid. more able 10 deal with amtuzunty and 
transitions Seidr becomes a was to resist 
categonsxson. paracularly of vender end 
sexuality 

Yet as sated above, some within the heathen 
commun. have said that the term ‘Seidr is 
commen associated with evil magic. and that 
activities of journevine and divination are 
more pioperlv termed spae. On the one hand. 
there are the arguments that Sexàr invol ed 
‘messing with people's minds. changing 
memones or personality  characterisnzs, 
tuming ior threatening to turn) the world 
upside down’ (which potentially refers either 
to an eanhquake or to a great distortion of 
perception of the one whose world is so 
affected: The curse that Gunnhildr laid on 
Egill Skaila-girimsson seems an example of 
negative Seidr. Yet the accounts of negative 
Seidr caz be read as the attempts of people to 
defend. or to avenge Again, blessing znd 
cursing can be sides of the same coin 

On the einer hand. we have the stones of :ne 
Greenland seeress, and of Thunchr 
sundafy ir, who gained her name by call:ng 
fish inte the sound. by means of Seir. theredv 
providing prosperity for the people. Zoe 
Borovsky (1999, peints out. that both these 
instance: of Ser relate to fenilin. and she 
speculates that not onl* does the Greenland 
>eeress iccetell rernliy and prospeniy. but zer 
use of Seir techniques, calling the spicis, 
actively 2zcomplishes this ferulitv by bene sg 
the components of mnansardh and uianga dh 
— approximately settlement and wildness, 
deities anc wants. knowable and unknowazie 
— back mo balance. 


Ir so. this concern for a dynamic balance si:25 
Seiór securely as  shamanitic practice. 
perfonnea for the community, and gomg 
beyond telling the future to engaging with its 
censtmcnen Practitioners and others speak of 
the Ser worker as responsible to the 
commun». where tlus community goes 
beyond that of humans alone. Often the seiéz- 
worker shares her or his life with spin:s. 
vhosts. of other beings who have a stake :n 
whatever is afoot. and a sav. as times the final 
say. inwhat wall be performed 


Fmally. :»ere are dirienng views within the 
commur:^ as to the ‘true fonn ef Seiór 
practice. some following the rather elaborate 


formulaten denved by Hrafnar. which 
include: a guided ioumey to the gates of 
Hela's realm, the underworld or worid of the 
dead. Chers pomt out that in the literature, 
there 1s no descnption of the seeres: making 
this journey to seek spints of ancestors: rather 
the spiri are called te her. (Hrafnar do not 
claim a monopoly of ‘true’ practice. They point 
out that they are reconstructing one form of 
Seiór, in their own wav ) My sense i5 that no 
Practices are ‘correct’. tor we are smving to 
recreate something which ‘works’ within the 
present The past is a guide; but making 
contact with powers. spirits, woddesses 
requires us to escape or evade centuries of 
Westem ‘rationalist’ thinking. Joumeying 
‘elsewhere’ to seek spints, therefore. has its 
practical side. 


| am ¿tempting to study Seiór through 
engaging with practices on different levels. as 
a seim orker and an anthropologist Thus. 1 
am becoming aware of an increasing variety of 
ways ir which Seidr practice is gaining 
relevance in the present day, within the rather 
le2sely-xoven. community of those who are 
aware of it. in 2 number of countries in North 
America and =urop2 My own practice 
involves nersor.2] joumeving. facilt:ation of 


others’ connection with the spints through 
joumeving, and oracular Seidr perfonned for 
the small local Heathen community and for a 
wider circle of those (Pagans and others) 
connected with and supportive of ihis 
community: and | am leaming to use Seir 
techniques in healing and counselling work. 
As Thorgerd says. blessing and cursing are not 
far separate, and there is need to know the 
‘dark side’ of the deities of Seiór, Freyja and 
Woden. I also write, as a poet, of Seidr 
visions, and at times ! write in trance, 


Seiórwork offers opportunity for shamanistic 


practice within a heathen cosmological 
framework. While its present-day 
Teconstniction draws on techniques from 


elsewhere, including the copious literature, 
both academic and popular, on shamanism, 
Seiór has its finn basis in the cosmology. 
mythology and imagery of Nonhem Europe: 
of the Well of Wyrd and the World Tree 
Yggdrasill: the Noms who spin lives for 
deities and people alike, the animals which 
come to the tree; the spirits of the land; all the 
beings and deities of the Nine Worlds. For 
those of us who grew up wtthin cultures 
influenced by those of Nonhem Europe, who 
leamed the names of deities as we named the 
days of the week, this ts an accessible 
wnaperv, a familiar mythology. a potential 
home: grounded in a spirituality. that avoids 
appropnation And so for myself as a daughter 
of earth and of the grey northern skies’ though 
hazards and dangers lie in the darkness of the 
long nights, | will seek the tree and the worlds 
that lie on its branches, and would drink from 
the well at tts roots. source of wisdom for 
which Odhinn gave his eve 


Readers Letters 


The following are extracts from the letters that 
J received in response to the reviews of basic 
courses in the last issue. ir particular to my 
comments on the workshops nm by Chns 
Mark and .lane Shutt in North Yorkslnre. In 
my review | stressed the simplicity. of their 
teachings and the personal and small nature of 
their workshops. This was largely in response 
to the large rather impersonal courses nm by 


the Foundation What | missed out was Chns 
and lane's deep connection to the Land and 
their commitment to the shamanic community 
thes have built up in Northern England — 1 
have been to one of the meetings of the 
drumming. group there and it certamly reflects 
well on both of them. They teach a range of 
courses includme both basic workshops and 
ones on healing and working with the land. 
They are personal friends and | respect deeply 
what they have achieved 


Dear Spirit Talk 

The dav course that vou attended was a 
beginners 2. llad vou attended a Beginners I 
vou would have witnessed people meeting 
their spirits for the first time as vou did on the 
other workshops. There would have been no 
doubt in vour mind as to the sacredness of the 
occasion, the vonder and jov experienced. the 
healing brought y connection to the spirit 
helpers and the deep commitment, love and 
respect shown by Chris and Jane towards their 
Own spirits. 

Leslev Robinson 


Dear Spirit Talk 

Your article seemed to intimate that their 
courses lacked depth and spiritual path. but I 
certainly havc not found this to be the case and 
would therefore like to share a few of riy own 
experiences with von. 


In the early days | was afraid and sceptical. 
but nevenheless intrigues by Chnsunc's level 
headed talk of spirits. Having made a decision 
to attend a Basic Workshop. | was cotnforted 
by the intimacy of the small eroup. A larger 
class would have unnened me I found 
Christine and Jane's down to earth. practical 
approach refreshing and the pace of he day 
both comfortable and re-assunue | found 
m self listemng intently to every word m total 
wondennent at the concept of shamamsin 
No-on was more amazed than | when | 
succeeded 10 joume, and rerum wih a power 
aminal. The joy was overwhelming — My life 
will never be the same and | owe it all to 
Chnstne and .tane and the spints who 
centmne 10 work with me 


1A Brown 


Called By the 
Disir 
Susan Granquist 


In descnpiions of Seid: the tenn shamanism is 
often usec ın a vague way, with a few general 
parallels 19 other shamanic cukures and 
magical ceimunities. We find statements that 
Seidr in the Eddas. sagas and other literature 
and lore of Norther Europe is obviously 
related, o: perhaps dezwative of shamanism, 
but such articles and studies 
rarely leac the reader 10 any 
fim concision as ic how 
they are related. From an 
academic or 
reconstrucaonist posinon it 
remains 2artaliv obscure 
and distan; For a shaman it 
is anything out vague. 2s thc 
experience infor:as ani the 
lore expands on that 
knowledge. but that :: in 
"self in te name c: the 
shaman c: seid::ona. | is 
easier fo: the shame: to 


identify imp=nant 
informatcz whe: is sien 
overlookez or  distr.:sed 
without futher 
investigatii 


{1 3S ammpcnan to remember that the term 
"shaman! :: a igchmeal definition. one that 
was propesed >y  Mireca Eliade. not 10 
demonstrat: tha: shamanism existed around 
the world. cut 10 curtai: the noveme: to refer 
to (Sacs pun e maypicc-religious 
practitione: as a ^ shaman" or priminse religion 
as shamanisac.. it makes ihe study ci Sciór as 
a shaman ‘ar easier a; it creates ¿ stmiciure 
and outline of cr:tical examinanon ¿s well as 
the mtuttisz expenence 


Archaic Techr:gques of 
discusses the shamanic 
bu: also stop: shon of 


In "Sharzznism 
Ecstasy” Eliade 
elements cl Serdar. 


identif.me the seidkona or seidmadhur as a 
shaman, cimg missing elements as the reason 
as he demonstrates how the definition he 
proposed could be applied 10 other than the | 
Buryat tribes where the phenomenon was first | 
studied and identified. Yet those elements do 
exist, and arc overlooked by academics, like 
Eliade, who attempt to reconstruct things that 
already exist in an ever renewing cycle. They 
rarely approach the reality of dealing with 
gods and spirits which they view as 
mythological figures, beliefs of past aves. ..not 
as vital active beings who can inform and 
teach now. just as in the past 


In a joumey ] asked "What am 1?” of the three 
women who had welcomed me at the well 
after a lengthy search to uy 
and detertnine where ] fit 
in, what | was, what 
explanation was there for 
the strange experiences 
that had begun with a 
spiritual and emotional 
crisis following a collapse 
of my previous belief 
system. "Seidkona,” they | 
answered as runes blazed 
between us then 
metamorphosed into the 
dreamlike seeth(e)kon(n)a, 
that led to the discovery of 
the tenn Seiór in the Norse 
lore. 


Excited about this new 
discovery | was also suddenly confronted by 
the additional identity of "shaman" which at 
the time explained Seiór to me. } was isolated. 
living in a high mountain desert with limited 
contact wnh any one, but one where the 
golden eagle watched me and the red-tailed 
hawks spun across the sky. [1 was there that ] 
met my patron vod. Tyr, a god | know I've 
loved many lifetimes before. Yet when | 
emerged into the Asatrii community on an 
electronic bulletin board svstem and the 
Intemet it was to laughter and challenges. No 
one knew what Seiðr was. ] was insane te 
worship the disir. they were “just landspints.” 
] cited the evaluations of them as tutelarv 
deities by experts in Old Norse studies but that 


| 


L 


raised more questions. 
was no policeman, no judge or warrior.. how 
could he be my patron? How could | possibly 
have chosen such obscure spints and deities?" 


"what about Tyr ..] 


The answer to the last question was. and is 
simple, ] didn't. They chose me long before | 
even knew their names, or found them 
discussed in any books or bv others who knew 
them. As the years roll by more and more 
academic material is made available that 
supports the experience and expands the 
knowledge gained in joumey and vision it 
surprises me less but still impresses me with 
the wonder and power of the spints and pods. 


But in the meantime | met more and more 
people whose experiences were paralleling 
mine..who half a world away were seeing and 
being taught the same things, either from 
traditions from Otherworld sources. | leamed 
that other seidkonur were using a staff in their 
joumev, they too sat on platforms or out at 
night among rocks or trees. They too heard the 
voices in the wind, saw the spirits in the fields 
Discussions centred on the practicalities and 
shared experiences. 


But still the arguments came from the 
academics. And so did the answers from the 
spirits. Eliade made a case for Seiór as 


shamanism, and the practitioner as a shaman, 
but noted that it fell short...for neither Odin 
nor Thor were Skv Fathers, but rather Sky 
Gods. Yet here was my patron god, in the 
classical shamanic sense, who was noted as 
being rather obscure and his role taken over by 
Odin but who was the ancient Gennanic Sky 
Father. He had followed the same pattern as 
in other shamanic cultures, becoming more 
remote. His association with the assembly or 
thing, and with law, as well as sacnfice of self 
compare with other Sky Fathers. The disir as 
tutelary deities and guardians. as well as 
psvchopomps are easily documented in the 
lore. They provide escort to other worlds, 
luck, knowledge of the hidden realms 


If we apply the definition that Eliade supplied, 
then we find the role of the serdkona becoming 
clearer. We have the example of the spakona 
in Enc the Reds Saga who is said to do 
"Seiór." As in Eliade's initial observation that 
a shaman may be a magician. healer. prophet. 


poet and many other things, a magician is not 
necessanlv a shaman, nor is healer nccessanly 
a shaman. Just so is the use of spa in the lore 
as Scandinavian speakers are quick to point 
om when confronted with some popular 
American practices of "spaecrafi" [t means 
divination and can apply equally to the 
practitioner of Seiór. or to the clairvovant or 
rune reader. Also part of Seidr were rnajncal 
techniques that go bevond simple prophecy. 
and that require an active knowledge and 
ability that compare to the abilities of the 
shaman including weather working, calhng 
game or fish, journeying out from her platform 
to do magic as well as to foresee. 


The ability of a shaman to work with a group 
is not limited to theatrics, as the special 
relationship with the spirits and deities helps 
enable others to journey with the shaman. or 
provides a way of helping others joumey to 
achieve their own vision and answers, or to 
seek answers or do healing as in the past And 
there is comfort in a world that seems to be 
poing mad to find that the answers are the 
same whether on a platform in Seattle, 
Washington, the mountains of Norway, the 
seashore of Denmark...or even the distant land 
of Australia and New Zealand 


ras 
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Resources 
2 

Part Two: internet Sites 

Irimisul Aettir's Seidr Links 

http://www. irminsul.org/se semain html 

Original sources ın the sagas etc. 

http://members.delphi com Seid index html 


llrafnars llome Page (Diana Paxson) 
http://www vinland org/hcathen'hrafnar/seiór.h 
tn] 


Bil Linzies Home Page — http.//www 
angelfire com'nm/sesOnnan/index html 
Using Seidr for de-ghosting http users 


aol com. RainboWind current seiór htm 
Discovenng and “galdonne” the mystical 
Onegin of the sickness Yves Kodratoft 
http: w3 teaser.fr/- Ifontaine minh 
Anicles By Jenny Blain 
geocities com Solio Lofts 2171 


http (www 
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Ergi: A Personal 
Perspective on 
Men and Seiór 


Malcolm Campbell 


"Odin understood also the art in which the 
greatest power is lodged. and wluch he 
himsel, pracnsed: namely. what is. called 
seigr. By means uf tus he could know 
beforehand the predestined fate af men. or 
their not yet completed tot: and alsa bring 
on the death. l-fuck, or bad health. of 
people and iake the strength and wit and 
power from one person and give n to 
another Bui after such wicheratt followed 
such ergi that u was thought noi respectable 
for men to practice it; and therefore ihe 
pricswsses were broughi up in this art." 


(Ynghngsaza VII. tr. Samuel Laing. 


OMACL collecnon) 


Origins 

The quote above is from a section of 
‘'Heimsknngla: The Chronicle of the Kings of 
Norway’. which describes the powers of Odin. 
lis the most commonly chosen quote 10 
illustrate the historical understanding of ihe 
meaning of 'seiðr Laing gave translations for 
the words seiór' and ‘ergt’, but I've left them 
unchanged. because this anicle. and much of 
mv practice of seiór. is a quest for what these 
words mean 


As a man who pracices seidr, I've had this 
quote thrust in my face many umes I've been 
told that men cant pracnce seiór. that men had 
to be castrated 10 practice seidr. thal men must 
be passively homosexual 10 practice seidr, that 
only cfennnaie men can practice seidr, and 
more I've become acutely aware that the w ord 
erp is imended and used as an insult - not 
onh hisioncally. but todav. 

Smee none of these interpretations of the word 
apply to me. I've spent some time searching 
fer an answer as to what the word meant 


I've found that many academics 
have opinions, but that no-one knows the 
meaning for sure. ht is extremely difficult to 
academically determine the actual meaning of 
a word used as an insult: all we can sav is that 
ergi probably means 'unmanly' in some sense. 


historically . 


With no easy academic answer on what seidr 
means for men. !ve looked back at my 
personal experience. ] remembered the first 
time ] heard this word - when ] was a child at 
a school in lowland Scotland. Other children 
called me ‘argi’ because | refused to respond to 
verbal insults with physical violence. Later. 
when ] responded to the same child's physical 
attack by knockmg him down, but then ref used 
10 ‘put the boot in’ on cue from the other kids. ] 
was accused of {zing ‘argi again. Recently ] 
found ths word in several Scots dictionaries. 
and even tn the Oxford English Dictionary. Jt 
comes from the same etymological roots as 
erzi. and has the meaning `o be rmid. 10 
hesirate trom fearfulness No accusations of 
homosexuality here. perhaps more a rejection 
of socially acceptable violence and aggresston 
What ] find personally significant is that ] was 
labelled erg: as a child, before 1d heard of or 
practised seiór! 


Experience 


| 


Since then. alot of time has passed, and | now 
teach and practice seiór lrs from that 
perspective, of a man who has spent half his 
life practising seiór, that | want to look at how 
seidr affects men, and what ergi means to me 
now. 


Some of my seiór practice would seem very 
familiar to a core shamanic practitioner - | 


| joumey, work with dnnns and songs to enter 


trance. | work with spirits, and act as a bridge 
between the physical and spirit worlds for mv 
community. Some of it may seem very 
different - | work with a complex model of the 
soul, and use trance and journey techniques to 
directly manipulate the various parts of the 
soul, and | use journevs within a ritual setting 
to perform oracular seiór (a technique | 
leamed from Diana Paxon). In essence, | 
believe | am practising the two primary strands 
of seidr that Ynglingsaga describes - oracular 
work. and what | call sou!-crafting. 


To understand ergi, | ask myself what type of 
men are drawn to seiór, and how do men 
change when thev practice seiór intensely. 


I've been regarded as 'unmanly' at several 
times in my life, before and after | began 
practising seiór. although usually for some 
aspect of behaviour rather than as a peneral 
label. At school, | was regarded as unmanlv 
because | rejected the social conventions 
towards violence. Later in life, I've been 
regarded as unmanly because I don't choose 10 
play football at lunchtime. or because I've 
studied massage. In al! these cases, there is 
some social concept of what a man should be. 
that J have rejected, and found my own way, 
I've found this is fairly typical of men to whom 
I've taught seiór and who have persisted with 
the practice. They are generally men who 
reject social concepts of masculinity, and 
define themselves outside of a stereotypical 
role l think it’s likely that shamanism in 
general. and seidr in particular, appeal more to 
men who are prepared to iore nnposed 
social concepts of masculinity. 

But how does practice of seiór affect the men 
who are drawn to it? | can only answer this 
from my own experience. and that of the 
students I've taught. In the beginning. as we 
study pnmarilv journeying techniques, there 1s 


little effect. Men who have a strongly macho’ 
idenity often find that they hase to let this slip 
to attain the deeper trances. But as we begin 
work with the fvlgia (a female guardian spirit 
in human fonn). the student often finds their 
male identity challenged. prodded. poked. 
questioned and even ndiculed by their own 
guardian. Moving on 10 deep trance work, 
oracular seiór and soul-crafting. the man often 
learns to give up control, to be weak, and to 
grow again from a soft beginning. Ile must 
reject the warrior self and be prepared to give 
up aggressive power. Only through loss of 
aggression can he accept the strength inherent 
in seiór, the softer, more enveloping power. 
When teaching a man who is leaming this, | 
am often reminded of a mmic inscription: 1 
make soft men’. Is this what the writer referred 
to? 

After oracular seidr | feel energised. 
awakened, stronger than before. Not drained, 
or weakened - but certainly disconnected from 
this world for a short while. less aggressive.. 
more accepting, open. After soul-crafting work 
| feel more balanced, but charged with energy. 


How does this differ from the women that are 
drawn to seidr, and how they change? I've 
noted that the women tend to be quietly 
strong. assertive women - and vet they become 
more assertive. more aggressive. Instead of 
bemg challenged over hard masculinity, it 
seems they are challenged over their softness 
Perhaps they are finding a miasculine principle. 
finding balance within themselves. Perhaps, to 
paraphrase the minic insenption. ‘| make hard 
women’ 


Reflection 

On looking deeper, | ask myself. does ergi 
have a sexual aspect? After some seidr 
sessions I've found myself emotionally 
drained. but longing for more - as if after long 
intimate. lovemaking. More ofien I've found 
myself charged. energised. lustful — vet 
somehow passive. As if | wish for ms lover to 
reach out to me so that | can share the energy 
with them in a deep. gentle. mtimate way 
Sei ‘ris a deeply emotional expenence for me. 
| will shake. sluver. and shed tears while in 
deep trance lt sims emotional state that many 


men who ouch on sen scem to Pear and 
Ie Ject 

In the mythology. the other god who mgh be 
a seiór praznuoner :s Freyr It has been said 
nhat seiór cz:inared with the Vanir, and Freyr 
ıs a male Vanir The 
bes: stor «e have 
of Frevr is wires 
Journey. Tras stor 
Is a mystery play. it 
should make sense 
on multiple :evcls 


The stor overall. 
simplisticallv: Freyr 
stts in Odlunn's hizh 
scat. and 15 
emotionalls stricken 
with love for a frost 
riam maicen. He 
sends his shveid- 
man to win the 
giantess, who 
threatens her. and only wins her at the cost of 
Frevrs swe:d. which he will need to sure 
Ragnarok One interpretation is Freyr as 
sunshine, the fios: giantess as a frozen field. 
and their marriage as the planung of seed m 
the thawed 3elds 


Or, as thee another interpretation’ Frest 
journeys, i: overcome with powerful emotion. 
and vives :p Ins wamors edge to achieve 
union with 2 powertul female principle That 
sounds haè a desenption of my own 
experience . : ergs 


n 


Ergi 

Seiòr, for me. is atl about balance - balancing 
the telanonship tenseen pans of sour soul. 
between yvur soul and the spirit world. and 
berw een verr community and the spint world. 
It ts no surprise to me that a man must become 
more  "frmumne'; and a woman more 
‘masculine |t is no surprise that seòr feels 
sexual. m sone indescribable way vou become 
the lover ofthe spints you connect with 

H this is eriz. then I readily accept the word 1 
will be erg: a ^sczi man’. because it i5 a gif. 
"not a curse 


Some 
Experiences of 
Song in 
Seiór 


The following 
represents. some of 
the experiences the 
members of the 
London Open 
Drumming Group 
during a recent Seidr. 


Carol (in circle ef 
singers) 

During the singing, 
my voice felt so 
strong which 
Surprised me because 
it doesn't. nonnally 


feel so powerful. 


Annie (vola) 
The singing was fabulous. like being inside a big 


church organ pipe. dt was very strong. even 
when you were practising. | thought | was going 
to go off. It could be really ungrounding if you 
were not used to it. 

David (in circle of singers) 

It was interesting 10 be a singer, my previous 
experience of seiór was in the high seat — | 
couldn t have imagined that 11 was the way that it 
was. [t was sery. very powerful... It's very easy 
as a singer to start ioumeving if vou don't pay 
anention which was quite a surprise. 

Cat (in circle of singers) 

| work as a singer and | always hang onto the 
mike stand when | am singing. = It felt very 
familiar with the staff. 

Annie (in circle of singers) 

l love the feeling that it stans off and suddenly 
begins to gel. to be whole. And you're just a 
part of it all And vou get antennae about what is 


going on in the group. Usually a lot of energy | 


comes into me through my lower back and flows 
through me | can feel it coming up and going 
out and that’s unazing too and it’s just running. 


The Return Of 
The Seiór: 
Experiences of 
Seiór in Modern 
Denmark 


Mona Pedersen 


Many times during my journeys, | have seen 
myself in the centre of a circle of women 
who were working with their voices on the 
behalf of the person m the middle 
Sometimes this was for healing, others we 
were transmitting energy: out into the circle 
l vot the impression, that it would be good 10 
actually try this in ordinary reality, but it 
wasn’t until the summer 1994 ] actually pot 
10 do this. 


l was at a workshop on "Nordic Shamanism 
and the Spirits of Nature" led by Jonathan 
Horwitz and Annette Host at. Ry in 
Denmark. In the beautiful surroundings of 
Rawnso (Raven Lake), e met a number of 
spirits, many of them known fcom the Nordic 
mMholory, and worked with seiór. Annette 
is one of those who can be credited with 
what we know about the volvas today. She 
has done a great deal of work, digging 
through the old Eddas and sagas from 
Iceland. 


So my first ordinary reality necting with 
seiór was in 1994. and it realty deepened my 
connection with the land and with the old 
spintuality At the workshop we held three 
diffierent seiórs. all offering new know ledge 
of the old ways, and linkmy us with the past 
I found my staff in Ry. and staned workmy 
with it there but. (ny sony to sas. when I 
vot home. ] put it in a comer. where t rested 
for alone while. Though | worked a lot with 
traditional shamanism, it didn't occur 10 me 
to bnng my staff when working m nature. To 
mv knowledge. ] was ihe only person 


practising. seiór in tins. part of the country 
although 1 know that some drumming- 
groups took up seidr m other pans of 
Demnark after that workshop. 


My next encounter with seiór was at another 
workshop with Annette - Shamanic Singing - 
in Copenhagen m 1996. ] warmly 
recommend that course as it rives a very 
clear understanding of how deeply shamamc 


singing works, 

Smuine was the volva’s way of going into a 
trance, of opemng and connecting to the 
spints The sony sung her. in the same was 
we experienced. at the workshop that we 
were sung by the spints. Singing a spini 
sone can be a real life-chaneme experience. 
and goes to a very deep level. fn the old 
days smgng was used for magic - certam 
songs were power-sonrs and only known by 
the few Power-sones are mfts from the 
spirits, to be nsed with grent responsibiliry 
Once more ] found myself singing m the 
circle. asof 1 had done it for a thousand 
years. feeling the power of the song and the 
circle, connecting to even body. and to hfe 
uself The x owe of the voha sounded as if n 


came fron, another century, and sen far 
away Ani what she brugh to us. was 
wisdom from the past to the present to the 
futuie, as always before Asan extra virt. the 
sciór is teilawed by personal advice and 
predictions from the vola 10. whoinever 
asks. You can ask the volva about whatever 
problem i> troubling sou and you'll get 
exactly the answer sou need. You might not 
understand it ngh away. but the wisdom 
will be there 

Dunne the next couple of wears ms 
connecenion with the seiór deepened in non- 
ordinary reality. | met a special teacher. 
who proved to be an old wise woman and a 
volva. She took me to some situations and 
places in this reality as well as m the non- 
ordmary reality, where | was introduced to 
the old paih | didn't really link 1t 10 eether 
though unul ms next workshop with 
Annette, that came up on the first October 
1998 in H*also. Denmark. The theme was 
"Going Deeper into the Seidr’, and n 
mimediatels attracted me. 

What was amazing was that we were 18 
women and four of the Nordic countries 
Were represented The setting for the work 
was perlect a wooden scouts’ cabm m an 
old landscape, surrounded by soft hills and 
forest And of course a fireplace! Some 
people feel that tire should be central for 
sede and also working m the countn side - 
sulidr seem; tO me not to be suited 10 
Working m che cn 


Annette teid us about her invesngatiens or 
the sources. and we got a great deal of 


facial knowledge about the old times from 
her Our werk became a further 
myestivanen into that knowledge by asking 
the spirits. themselves and. by actually 
making sers Dunne the weekend we med 
oul several possibilities such as seiór for 
gathering inzermation, and for healing. with 
a large group and with a smaller group. 
outdoor ser, and indaar sew And we 
collected ali the information we vot m the 
woup as new eApenenee. or confirmation of 
what we already knew Here | would hke 10 
quote some of that knowledge. the parts that 


seemed to zr of commer :nterest and with 
respect fut 17e people. wr. zathered it 
[he first S2: we mage. was done ty 3 
volvas, me emg cne of aem, The purpose 
was 10 ash che first-vol for admission to 
the onyinal source of seidr to learn trom it 
and to honezz n dt woulz sake us 100 far 10 
vo into det. is here. but the essence of the 
answer was 
* the ongizal source is 2.. over, and we will 
get access through sor.z and seiór; 


* to be awze of the consequences: 
* tobe m Nànre: 


* to know what sou de. and why vou are 
doing n: 

* 10 be anze, that vou 272 connected to the 
Web, thz: goes all tz way around the 
world. z-d that cuts one thread will 
change t: 2m all: 


* we were told to make a journey to ask 
"how caz ] honour the earth that | walk 
on™ (in ozy local surro_ndings1. 


* if we horour the earth. zie original source 
will be rizwred as wei, 

Seidr is for zie deeply cc-nected 10 Nature, 
and our nex step was ic find a place in 
Nature for Sear. The zan was that we 
would vo cz: to do a se: there after dark. 
When vou 3o the Sew. you're actually 
connecting the neses to the canh. 
connecting it through >our body. and 
therefore sc. need ta be sed. You ger the 
power from ‘he easth ani from the air. and 
the staff als: plays a big trie here, My staff 
seemed t0 zz1ov coming zat from the dark 
comer. and tally pom; 10 work! Here | 
really felt what it meant i be working with 
the start? 


My expenerce is that when the ser is 
working. semethmg or s^meone else takes 
over. the bez is moving. 3 song comes and 
the answer can be in the sords When the 
er 3s Over tere as a cle: reeling. that you 
can retum t this reality zod wo home The 
work 1s deze and [ve sown that | have 
deen heard ^ the spint: that | have been 
united with zie spint word and the Nature 
around me 


Domne seidr mdoors seems to demand a seat 
built up for the occasion. The seat must be 
Ingher than an ordinary chair. M 1s goad to 
make some effort to build tt up and to cover 
it over with skins or hides. We have tried 
working with one or three volvas The 
nutuber three connects to the three Noms of 
the "Nordic mythology - the women living 
under the ash tree or world tree - Yeedrasil, 
weaving the threads of peoples’ destinies. 


As mentioned, seiór can be done for any 
purpose: healing. asking for advice, 
information, divination etc. But it is essential 
to remember the same ethics apply as with 
other sorts of shamanism, being aware of 
what vou are doing. and what you are asking 
for 

It is not accidental, that the seiór is showing 
itselfagain at this time of the earth's history. 
And it is not accidental that we are linking 
with it again in its new form, which is how 
we are asked to use it today. The earth itself 
needs it, as it needs to be honoured by the 
people living on her, it needs to be linked 
with the skv, and Seiór is a tool for this. So 
use it, but use it with care, love and respect. 


A Seiór 
Foretelling 


How Can We Best Use the Old 
Knowledge In The World Of 
Today? 


Karen Kelly as volva 
Aimetie Hosts workshop 
Ry. Demnark 1994 


Dusk m the forest 

Harsh cries m the twilight 

And twin ravens twist and tum agamst an grey 
and ancient sky 


The roeks are listening 

The lake in the half light waits 

The forest and the spring are wnness io the 
people's cries 

And offer us their wisdom 


We walk together 

Aha fannasdotur and 1 ' 
Ihrough an old cou 

The laud is the same 

The hol places remain holy: 
A cercle of stone is huit on long hallowed 
ground 

“Fhe circle falls 

Years pather dust over it 

New people come and build avam in the same 
places 


Ihe rocks siill hstemns 

The lake in the half ht waits 

The forest an the spring are witness still 
And offering their wisdom 


They walk together 

The new people but the same spirits 

In an old country 

1 climb a stairway built of light 

Upwituds, far and further 

To a dim hall of grey stone 

And | sit looking outward across an old eounny 
Ravens scream in the skies above me 

And behind | feel the Power on the throne 
Wisdom sits behind me. his hands on my 
shoulders 

Vast. as old as the stars. a rock at may hack 
Listens through me. sees through my eves 

1 am offered a cup. | drink of sweet solden-fire 
The great doors swine open 

A world spins m space 


Blue green world 

The same world - our world is their world 
The web connects it all. links us together 
Same land. same water. 

The air. the fire. the same 

We walk the same world 

It connects us all 

We walk our path on the old path 

A new people will walk their path on our path's 
feunding 

And the ald knowledge 

A foundation for us to build on 

The begimning of a new know ledge 
Which will become the old know Jedvve 
As the world turns on 


! My ancestral teacher 


Seething: Where 
Does a Seiórman 
Go? 


Bil Linzie 
It comes up periodically “Where does a 
scidimat go?” It's an question with a lot of bad 
answers. The answer really depends on who 
sou're talkmg to If vou talk to a person with 
a Psych 101 background. he savs “Into the 
recesses of the mind.” Another versed in the 
New Ave says "Inte the Land of Dreams" 
("Oh. bov,” says the seióman as he rolls his 
eyes: The ever-wise skeptic will say "No 
place You're haltucinatn’, bud!" Yep, 
even body's got an answer, and only about 2- 


39e have got a clue, 


Theres a vanety of things that. happen to 
seidtolk when they're seething Well now, 
theres a tenn that might. require. some 
explaination seething. 

Seething is a thing that happens to us It is 
hke the poun where vou drop off to sleep 
The eves toll upwards. the body releases. 
there is a coolness or heat. and a hot cInll up 
ibe spine. knocking. the jouns apart koas a 
flow of power ont of the depths of Hyergelinir 


las the only lick we have. and at happens to 
us It comes unbiddeu. It is a falling and 
fles at the same time like when der 
Glickspilz washes over us. It is like the icy 
waters winch forever boil up out of the 
orginal Well. and, at the same time, the wann 
summer rams which wash back down to the 
land of the Ancestors. 

Seething comes from outside. a wind blowing 
intous Seething washes our soul out through 
a hole in the hack of our neck. Seething 
shakes out eur spine like a dusty nig. 
Seething jerks the anns from the sockets. 
Seething flows the Waters through the top of 
our heads out through our asses. But what do | 
kuow. ] only experience it. Im not the guy 
watching. Tm just the Seidman, not the shrink. 


Seething is a weird thing, a wyrd thing. Some 
feel it as a heat and, indeed, when ] work a 
healing it does fec] like a heat. From the top 
of the head, down between the shoulder 
blades, down through the triceps, over the 
bulk of the foreann, and out through the 
hands. It is not just heat, though; the hands 
grow in size, the palms become thick and hot 
and the fingers extend: 6 inches, | foot, 3 feet, 
sometimes. Some feel seething as cold. For 
this seidman, cold is the nonn. A cold heat 
might even be a better description. Seething 
comes of its own accord. Sometimes, we sing 
and it comes. Sometimes we are in a special 
place and it comes (I hate to use the term holy 
place because it may actually be in the 1. C. 
Pennes’s tic department or in an alley by a 
dumpster). We speak of seething as if its a 
thing. but really its not. It is a relationship 


between a seidman and this weird (wyrd) | 


fluidlike wind. Seething is not the wind nor is 
it the "shaking" that comes over seidfolk: it is 
the interaction. between the two like the 
dninkenness that comes from the inieraction 
between a man and a bottle of vood whiskey. 


Seething 1s a loosening. The shaking that 
comes with the secthing loosens the scidman 
from his body. (This is where the Psych. 101 
siudems chnne up, ^A quanufiable sinli in 
conscieusness, an allered state!) ihe 
Castaneda followers like to i 


cal it "a 
heightened. state of awareness“ The Sami 


noaide calls it “divine”, the Old Norse called 
it hamfarir. “shape-" or "shadow-faring" The 
hamr is variously described by a nuinber of 
folks, but basically it is a shade or 
shadowbody of a person. animal, or a thing 
I's home ts in the Otherworld, but its shape 
dictates more or Jess how a thing (or person, 
or animal) looks in the world of man. As a 
Seidman, | travel m the Othensorld 1 do 
things there: make things. play music, make 
friends (and enemies), visit folks (some are 
dead and some were never alive). An analogy 
might be apropos here: ham-farine is like 
playing baseball with the rest of the gang: 
dreaming. guided visualization, etc. is like 
looking out the wmdow at the gang playing 
baseball. As a Scidman, it is fairly easy for me 
to tell the diffierence between real players with 
the Trollmenn's team and the ones who always 
sit on the other side watching the game 
through glass windows. There is a distinct 
diffierence between a man who fanns and a 
man who reads about fanning. Sometimes , 
when | leave, my body will sit and sway back 
and forth waiting patiently for me to return. 
Sometimes, it falls to the floor like its asleep. 
Sometimes. | don't bother to leave it because 1 
am using it especially during a healing session: 
| just stay inside it but extend the shadow 
body out the hands, the chest or stomach 
Often | leave to roam in the Othetworld. 


The Othensorld ts a shadow-place. M is this 
world but with something extra kind of like 
watching a puppet show but also getting to see 
the strings, the props. the puppet-masters. the 
moving hands. The Psych 101 student makes 
the mistake of thinking that seidrfolk operate 
in a world of syinbols. This is pretty far from 
the truth. Seidfolk arc able to leave the world 
of symbols at least temporarily. we are able to 
see behind the illusion to find an answer, then 
we translate back into symbols so that the 
Psych. 101 student can understand 1. He 
believes the illusion of his life and believes he 
sees reality. Being the vood folk that we arc. 
we don't usually tell him he's mistaken 

The skeptc probably has the best answer 
because he says. “Seidfolk don't vo an place ” 
It's truc (son of... ), we don't go anyplace The 
only difference between a seidman and an 


ordinary man is that the seióman operates m a 
world with all the doors and wnidows open. 
and the ordinary man doesn't know thar the 


windows and doors een exist He believes 
that the puppet on the stave is moving of iis 
own accord and from his perspective, that's 
tme To understand how it's possible for 
puppets to move, he creates sets of symbols 
and rules for manipulating those symbols, and 
by juggling these abstracts. te infers the 
reality behind the movement. 


The seidfalk 
strings 


simply go and readjust the 
Well, it's not really quite that simple. Scidfiolk 
do go places, but it's not that biz of a deal. 
We're just the hired hands that go behind the 
scenes to untangle knots, pick up props. clean 
up messes, and act as bouncers when some of 
the other stage hands vet a little tipsy, 1 have 
friends who only live in the Othenvorld (who 
have no existence in the world of man), and 1 
have enemies as well. We go places like 
anybody else we go to the store. we po to 
work, we go visit the family inside the 
mountain, we vo to Taco Bell, we po to the 
Land of the Dead We sec the same things 
that everyone else see: we just see a lot more 
of it than the average folk-that's all Exen 
single person interacts with ancestors, alfar, 
Jetnar. and trolls of one kind or another even 
single day. It's just that the interpretation by 
the average person is usually in terns of good 
luck or bad luck We. on the other hand. can 
sec the puppet strings That's just the way it 
Is 


The Otherworld is large 
over the place Where in the world of men 
stands a peaceful pravevard. there is an entirc 
village of people waiting to see who the next 
fo visitas Where in the world of inen ts an 
open meadow. for the seidinan stands an evil 
pt filled with snakes (Ever have an 
unexplained infection”) Yes. the Othensorld 
is large and filled with Othensorld folks 


Bil Linzi is a seidr practioner living in New 
Muvuco 


There're beings all 


| 
| 


Mound-Alf VUES 
Jenny Blain 


Around m: zarth 

above me r ots, turf 
darkness c: circles 

and the sce: of morst soil. 
mould 

with a freszzess of new hre 
as seeds stv :n soi! 

waiting ret zh 

a fresh spr: 


anew year 
Here is silzzze 


. to hear the clamour. 
-heaconed 

laughing ar 2 boasting. 

feasting wiz: noisy. «cheer 

those who «ait wih me. 

Vaid in Uns sound, 5r coms 


to Jom ihe: 
each as in | :2 

fair womer and proud 
beanng ecm zt or hom 
to the v ned men 


who vet f2 silent 
to the harp ::nnes zs | plz: 


| sing to then of heroes 
Sigurdh 

leigi 

Somerled 

songs they «209 w zll 

The old tais+ are scil besi 

| know eacr song snall end 

to noisy acs imanon 

and nerce t-aveing 

that they w: i rival all those dead 
chatter. chazer charter 

how often rive these words been said? 


And now | zr. to hear the nning 
hammer or avil 

Fires glow 77 the encircling darkness 
bellow s-bi. «n. 
deep in the 2arh 

a dwart-sim on forg 


s volé 


And turn again 


*round me. enh. 

above me, roots turi. 

before me. light 

clear light of day where once was wall 

Here ] stand in the entrance 

Seeing and unseen, | gaze 

over plain, bush and road 

lo where whitz-caps tip the waves 

The land is changed from when | lis ed berere. 


On the road they pass. 

singing and talong 

2 child skips. clasping a parenr's hand. 
her face bright tair and proud 

as before. 

l know them all. blithe childzzn. 
lovers, mothers 

warriors. weaver: 

poets or parnsans 

! knew them when they ined 

or waited in the mound 

Proud or boaszul. now | hear them clears. 
promising hopz. a world of Paghmess. 
a world of pro:nises 

shaner. chatter. charter 

This time, wili they be true? 


sound me earth 
shove me roots. turf 
darkness enci; 
end the scent cr mois: soil. 
mould 

with a freshness of new life 
25 seeds stir in soul 

vaiting rebinh 

inspnng of anew year 


and here 1s silence 


F 


APRIL 


16-18 


22-25 


MAY 


orthcoming 
Events 


The Way of the Shaman 

Annette Høst 

During this basic course, participans 
will be introduced 10 some of the core 
ideas and methods used by shainans 
around the world including Northern 
Europe. The main emphasis of the 
course will be on the shamanic journey. 
Taught in Danish 


Venue: Copenhagen, 
Contact: Birgitte Larsen 
00 43 38 10 54 14 
Price: 800DKK 
Thresholds of Power 


Caitlin Mathews 

This course teaches shamanic 
healing including extraction, plant 
work and strong ways of restoring 


power. 
Venue: Somerset. England 
Contact: Jane May 

01865 107680 
Pnce 190-140 


The Way of the Shaman 

Howard Charing 

Dunne tins FSS basic course 
weekend. panicipants are introduced 
to Core Shamanism - the utuveisal 
and near-unmersal methods of the 
shaman to enter non-ordinary reality 
for problem solvmg. well-betng. and 
healing 
Venue. 
Contaci 


Anisteidam 
Guus Ziltra 


* 31 20 6848605 4-6 


Beginners i 

Jane Shutt and Christine Mark 
Part one of two day intreduction 10 
shamanism 


21-23 


27-30 


Venue North Yorkshire 
Contact QE 281 -117795 
Pace fos 


Shamanic Healing | 

Jane Shutt & Christine Mark 

The shamamc view of health and 
some of the ways that you and your 
spints can deal with illness 


Venue Nonh Yorkshne 
Contact: 01751 417795 
Price £00 


Shamanic Divination 

Howard Charing 

The theme of tins weekend is an 
introduction imo the ways and 
means of divination. Di ination is 
not ‘fortune-telling’. n is a way to a 
deeper understanding of events and 
influences surrounding a situation or 


person 
Venue. Dorset 

Cost: 21955 

Contact: Tel: 01297 560342 
Shamanic Journeying 


Howard Charing 

This extended weekend will include 
sipiificant work with altered states of 
consciousness. where we may 
perceive that the physical reality i5 
bur the description of our physical 
senses 


Venue Derset 

Contact Monkton Wyld Coun 
01297360 342 

Pnce £140 


Sou! Retrieval Training 


Jonathan Horwitz 

In. traditional societies. around the 
world. sou! loss 1s seen as a major 
cause of much senous illness. Soul- 
loss can make us feel separated from 
our bodies. our feelings. our 
rclationships. and from lafe uself 
Soul-loss keeps us from fvelmg 
connected 10 the Earth. and to the jey 
and power she has to offer to us 
laugh in Danish 


| 


28-30 


JUNE 


cn 


JULY 


Veme Copenhagen, 
Contact Wire Larsen 
00 až 38 10 54 14 
Price I206DKK 
Spirit Animals 
Caithn & John Mathews and 


Meinrad Craighead 

The spint animals who companion 
Our sacred journes are beloved friend 
and teachers whose help. support and 
wisdom transfigure our way. The 
weekend aims to honour that kinship 


Venue Hawkwood College 
Contact 01433 759034 
Price £150 


The Way of the Shaman 
Jonathan Horwitz 

(See April with Annene Host course 
for details) 


Venue London. England 
Contact Kathy Fried 

0181 -159 3028 
Price £95 


The Way of the Shaman 
Annette Høst 
1See April course for details) 


Venue Eindhoven, Holland 
Contact -31 (0) 40 2428 086 
Price NLG 150 
Landscapes of the Soul 

Caitlin Mathews  & Felicity 
Wombwell 


This shaman art course explores 
the treasure of the mner landscapes 
of the body mind and soul via 
artwork and the shamanic joumey 


Venue Somerset. England 
Contact Jone Mav 

01865 407 680 
Price £90-140 


The Roots of Northern Shamanic 
Annette Hest 


23-25 


This course takes i$ mspiration from 
the old Nordic tradition of 
shamanism called seiór. |t was 
practised mostly by women called 
volvas or seers, and used ecstatic 
sone as means for the soul to 
joumey Seidr has is roots in pre- 
viking tunes. drawing its timeless 
power from the eanh and spirits of 
nature. 


Venue: England 
Contact: 018) 459 3028 
Price: £ 360 


Shaman's Dreambody 

Howard Charing & Dawn Russell 
The Dreambody is a gateway to other 
energetic realms, an individual's 
matrix in the universal field of 
energy, and the path to knowledge 
that congruent awareness offers. 


Venue: Devon, England 
Contact: Eagles Wing 
Price: £220 


The Way of the Shaman 
Jonathan Horwitz 

The Shamanic Trance Postures take 
the forin of certain bodily postures. 
These postures are gateways to an 
altered state of consciousness, and 
visionary experiences 


Venue: Halland, Sweden 
Contact: Tokalynge Theater 
Akademi 

-46 346 604 90 
Price: SEK 1250 


26-1 Aug Dancing With the Spirits 


Jonathan Horwitz 

Throughout the ages people have used 
dance to step into the spirit world. 
This workshop will work with 
numerous fonns of dance including 
healing, contacting the spirits and 
rituals to celebrate the cycles of lifc. 


Venue. Halland. Sweden 
Contact: Tokalvnge Theater 
Akademi 

-46 346 604 90 
Price: SEK 3850 
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